Abstract. This article examines the civic festivals held in nineteenth-century Spanish America to commemorate independence from Spain. Through such festivals political leaders hoped, in Hobsbawm's words, ' to inculcate certain values and norms of behaviour by repetition, which automatically implies continuity with the past '. But when did the ' past ' begin ? If in nineteenth-century France the French Revolution was the time of history, in Spanish America there was no consensus on when history began. The debates about national origins embedded within the nineteenth-century civic festival not only suggest how political elites viewed their Patrias but also shed light on the position of indigenous culture (usually separated hygienically from indigenous peoples themselves) within the developing national histories of post-independence Spanish America.
civilisation ; Cosmes's critique of the Aztecs and those who admired their achievements was a stalking horse to attack those who advocated indigenous rights.
5 Conversely, the paper seemed to imply that a positive attitude toward the pre-Columbian past might in itself constitute ' love for the Indian race'.
The Monitor Republicano agreed with Cosmes that Mexican independence was not a vindication of the Aztecs, but was unwilling to endorse his claim that Cortés was the nation's founding father. That opinion, it felt, was 'foolish and unpatriotic '; the correct view was that the arrival of Cortés was part of the slow movement of progress, of which the conquistador himself was unaware.
6
El Diario del Hogar in turn maintained that Cortés, far from being Mexico's father, was ' at most our step-father'. In order to verify this position it asked several notable academics to comment on Cosmes' article. Their remarks clarified nothing. The historian Ezequiel Chávez maintained that the true founders of Mexican nationality were the Catholic missionaries who followed in Cortés wake, and also the insurgents of 1810. Justo Sierra offered a convoluted definition of the difference between ' nationality' and 'nation', asserting that Cortés was the ' founder of [Mexican] nationality', while leaving to Hidalgo the honour of being the 'padre de la patria'.
7
Cosmes responded to these criticisms by opining that his views were evidently too advanced for their time.
8 Everyone, however, agreed with his claim that in previous decades the celebration of national independence had been highly deficient. The ' invectives against Spain ' and the ' typical slogan of '' three centuries of odious servitude ''' (referring to the colonial period) that had characterised previous celebrations of 16 September were universally rejected as 'savage ' and unworthy.
9 Everyone, moreover, accepted without comment Cosmes' framing of the question of Mexico's heritage within the language of paternity. 'Who', they all asked, 'was Mexico's true father ? ' It is not coincidental that this debate about Mexico's heritage took place during the celebrations of 16 September, the anniversary of Miguel Hidalgo's 1810 Grito de Dolores that had launched Mexico's war of independence from Spain. Throughout the nineteenth century celebrations of Mexican independence provided an opportunity for debate about the national past. Very often this debate was conducted in genealogical terms similar to those used in September 1894. On these occasions Mexican speakers and writers considered whether they were the sons of Hidalgo, of Cortés, or perhaps of Cuauhtémoc, the last Aztec emperor, whose charred feet, Cosmes claimed, occupied a disproportionate place in the minds of some Mexicans. Similar discussions took place in many other parts of nineteenth-century Spanish America. This article examines the nature and significance of the debates about national origin that occurred around such commemorations during the first hundred years after independence from Spain. These debates reveal clearly the changing position of the pre-Columbian and colonial periods within the idea of the national past. In the speeches delivered by official orators, in newspaper accounts such as those cited above, and in the ceremonial itself we can see the ways in which different aspects of the past were (or were not) incorporated into national history. This not only tells us a great deal about the ways in which the political elite viewed their Patrias; it also sheds light on the position of indigenous culture (usually separated hygienically from indigenous peoples themselves) within the developing national histories of nineteenth century Spanish America.
This article forms part of a larger study of national memory in nineteenth century Spanish America which draws not only on civic festivals, but also on such sources as postage stamps and museum exhibits. The conclusions derived from the examination of civic festivals should thus be seen as one element in a larger whole, as one of many possible roads to the same destination. While following this particular route we will have the opportunity to observe some interesting and distinctive features of the landscape that would not be visible from other paths. Civic festivals -the state's commemoration of events deemed of national importance -are occasions on which the state presents an official view of itself. Through civic festivals such as the commemorations of independence from Spain held across nineteenthcentury Spanish America, political leaders hoped to create, in Hobsbawm's words, 'a set of practices, normally governed by overtly or tacitly accepted rules and of a ritual or symbolic nature, which seek to inculcate certain values and norms of behaviour by repetition, which automatically implies continuity with the past.'
10 The difficulty in the case of nineteenth-century Spanish America lay, as the 1894 Cosmes debate suggests, in determining the particular aspect of the past with which continuity was sought. In Spanish America different, and potentially conflicting, heritages jostled for recognition. No single point of origin received unanimous official endorsement. In contrast with France, where virtually all post-revolutionary governments have defined themselves in relation to the French Revolution, in Spanish America there July, the date of the Congress of Tucumán's 1816 declaration of independence, became the preferred holiday.) 15 Mexican insurgents declared 16 September a national holiday in 1812, although I have found no record of actual celebration prior to 1825. The definitive triumph of 16 September, the date of Hidalgo's 1810 Grito de Dolores, over 27 September, the date of Iturbide's 1821 entry into Mexico City, as the country's official independence day did not occur until 1857, and throughout the nineteenth century 27 September continued to be celebrated as a secondary (or occasionally primary) holiday by those who preferred to remember the Iturbidista phase of independence. Almost invariably, those who chose to commemorate 27 September were associated with the conservative party. 16 12 October, the date of Columbus' 1492 arrival in the West Indies, had by the early twentieth century been declared an official holiday in many Spanish American countries, where it was celebrated as the Día de la Raza, in an implicit assertion that the Spanish American 'race' had an Iberian origin. 17 The events commemorated, and the dates on which commemorations were held, in themselves thus reveal much about which aspects of the past were deemed worthy of official recognition.
The nineteenth-century fiesta cívica -with its fireworks, raffles, religious services, distributions of alms, and patriotic speeches (the latter often printed in newspapers or in specially-produced commemorative booklets) -drew on several sources of inspiration.
18 First, these festivals continued a colonial tradition. Events such as the arrival of a new viceroy or the birth of a Spanish prince were commemorated in the colonies with lavish parades, speeches, and other festivities. In addition to these irregular events, annual festivals such as the parading of the royal flag punctuated the colonial year.
19 During the early republican period, the influence of colonial festive traditions was clearly visible in the newly-created civic festivals. Thus in 1821 many Mexicans swore independence from Spain in front of paintings of King Ferdinand VII, while a decade earlier they might have sworn loyalty in front of an identical image.
20
The influence of the colonial ceremony continued to be felt many years after independence; in 1872 during the celebration of 16 September in one Mexican town, a portrait of Hidalgo was displayed in the same way as a portrait of the king.
21 In independent Honduras the colonial 'paseo del pendón ', the ceremonial parading of the royal standard that commemorated Spanish rule, was replaced by the ' paseo del pabellón nacional', the parading of the national flag.
22 Through this sort of substitution the republican (or, as in the case of 1821 Mexico, imperial) festival sought to replace the colonial festivals that were abolished across Spanish America in the years following independence.
23
An equally important influence on republican civic festivals was the calendar of religious festivals such as Corpus Christi, which continued to be celebrated across Spanish America after independence, and which provided a highly visible model of a 'festival ' from which Spanish American governments could draw inspiration. In mid-century Mexico republican festivals might coincide with Catholic holidays, much as colonial cathedrals had been superimposed on the ruins of Aztec temples : 16 September 1840 _ The streets of La Merced displayed more than the usual number of lanterns in its balconies and doorways, not precisely because that day was the thirtieth anniversary of our independence, but rather because on that same day began the novenary of Our Lady of Mercy. The use of religious festivals as a model was sometimes recognised explicitly; in 1839 the government of the ephemeral Estado de los Altos in Guatemala ordered that civic festivals should be celebrated 'in the same fashion as religious holidays '. 25 Out of these different ingredients Spanish American governments constructed events which commemorated neither imperial Spanish rule nor Catholicism. The new civic festivals instead commemorated the Patria, through its founding and formative events. The first attempts at establishing the Patria's ancestry took place in the very earliest civic festivalsthose held during and immediately after the war of independence.
The Festivals of Independence
The most explicit purpose of civic festivals organised under Spanish rule was the commemoration of Spain and its colonial enterprise. The birth of princes, the coronation of monarchs, and the founding of colonial cities were all marked with parades, fireworks, allegorical floats, speeches and church services. Spain's evangelising mission was applauded in tableaux and parades, which celebrated the arrival of the gospel in the new world. Indians, essential components of this event, were during the eighteenth century incorporated into festivals in order to illustrate the grandeur of Spain's achievement in christianising the Americas. A 1748 ' fiesta de los naturales ' in Lima thus included indigenous figures clothed in feathers who ' celebrated with flutes and whistles their happy subjugation' to Catholicism. In addition to celebrating the ongoing colonial relationship between Spain and the Americas, particularly as embodied in the figure of the catechised Indian, colonial festivals might also display signs of incipient creole nationalism through the eulogising of the conquistadors. Civic festivals in early eighteenthcentury Lima, for example, made much of 'great Cortés and Pizarro, who exceeded the Romans in service to their kings'.
27 Such comparisons with ancient Rome signalled the existence of an American epic tradition similar to, or indeed greater than, that of European classical antiquity. Colonial festivals thus commemorated both Spanish rule, and, to a less official extent, creole heritage. While the festivals of independence derived aspects of their structure from colonial festivals, their ideological content stood in stark contrast to these colonial celebrations of the conquest and the conquistadors. The nationalist subtext implicit in eighteenth century attempts at creating a local heroic tradition became explicit in early republican festivals, but the heroes had changed. Replacing Spain and the discredited conquistadors were Indians.
Throughout independence-era Spanish America, Indians, or more often allegorical figures representing Indians, were incorporated into insurgent celebrations, in which they played a role entirely different from that in the colonial festival. Instead of commemorating Spain's triumphant victory over paganism, the insurgent Indian emblemised the injustice of colonial rule and the legitimacy of American independence. hieroglyphs. 29 In Buenos Aires, the 1811 commemoration of the May Revolution featured dancers dressed as 'Spaniards ' and 'Americans ', the Spaniards wrapped in togas and the Americans ' with coloured feathers at their waist and head like Indians'. One of the 'American' dancers was led away in chains by dancers dressed as soldiers, only to be released later amid general rejoicing.
30 A year later, celebration of the failure of the counter-revolutionary conspiracy led by Á lzaga included four children dressed as Indians who 'sang from time to time various songs in harmony'.
31 In Lima, 'the spirit of Peru, represented by the Inca Viracocha garbed in the attributes of the [Inca] empire', accompanied by women dressed as Sun Virgins, marked Bolívar's entry into the city in 1825.
32
The speeches and commemorative poetry read at such festivals likewise confirmed the importance of the indigenous past as a justification for independence. While the Spanish conquest had earlier manifested the legitimacy of colonial rule, now it became proof of its illegitimacy. Denunciations of the conquest and the suffering it imposed on ' Americans', symbolically represented as Indians, was a frequent element of independence-era festivals. Poetry read at the 1825 celebrations of Bolívar's arrival in Cuzco eulogised Bolívar's entry 'into the court of the Incas _ breaking chains/they bore for three hundred years'. 33 Porteño independence was described during the festivities of May 1815 as the recovery of ' ancient rights '. 'We again possess our fecund America, which was taken from our fathers [by the] tyrannical Spanish invasion ', announced the creole priest Pedro Ignacio de Castro Barros. 34 In his 1827 oration marking 16 September, the Mexican creole José María Tornel likewise denounced the conquest for having disturbed the 'peace of my fathers'. 35 The losses suffered by 'our fathers' the Indians, such speeches implied, were avenged through independence. These festivals thus made clear that the continent's history began prior to the conquest, when its inhabitants had enjoyed the wise and paternal government of the Aztecs, Incas, and Araucanians, the three indigenous groups usually employed in independence-era festivals to represent idyllic pre-conquest America. Until the conquest, explained Estéban Soto in his 1816 speech marking the May Revolution in Buenos Aires, America under the rule of 'the great Motezuma and the celebrated Atahualpa ' had been governed by ' its own laws, as wise, politic and orderly as those of Crete, Sparta, Rome and Greece'. 36 In the festivals of the independence era, in contrast with the colonial festival, it was the Aztec and Inca empires, rather than the deeds of the conquistadors, which compared favourably with ancient Greece and Rome. The festivals of the independence era thus differed from those of the colonial period in their distinctive use of the Indian as an emblem of independence, rather than colonialism. They moreover implied that the newly-independent American states could trace their ancestry back to the pre-conquest period, before the defeat of 'our fathers' at the hands of the conquistadors. A bond of metaphorical ancestry united nineteenth-century Spanish America with the continent's pre-conquest civilisations. Spain's role, on the other hand, was entirely negative.
This version of history, which we may call the indianesque, persisted in Mexico for several decades after independence. Its use was particularly associated with the nascent liberal party, although in fact persons of all political persuasions continued to employ aspects of the form for many years to come.
37 In pre-Reform Mexico the view that history began with the Aztecs Hernán Cortés plies the waves in the ship of his ambition, propelled by the winds of his pride, and sights a new world, whose innocent inhabitants until that moment lived peacefully in their dwellings enjoying the finest fruits of the soil. The trees were inhabited by a thousand colourful birds which happily sang out their freedom. The fields were sown with exquisite flowers, which tinted the emerald green with which nature garbed them ; their fragrance and odour perfumed the air. The waters that ran in the brooks were crystalline ; the lamb enjoyed them without thinking of the Wolf that wished to devour it. Over the roofs of our ancestors' simple dwellings the beautiful sun shone its brilliant rays _ And all was happiness !
39
The passing of these great civilisations was presented in independence-day poetry as a tragedy of epic proportions : Orators lamented the defeat by the conquistadors of 'our ancestors the Indians' and continued to decry Spain's 'usurpation ' of the Aztec empire and the imposition of three centuries of slavery, as the colonial period was generally described. 41 A number asserted that it was not necessary to elaborate on this theme, as the horrors of the conquest were already sufficiently well known. ' I will not detail the cruelties of our inhumane conquerors because that history is too well known', explained one 1829 speaker.
42 Independence therefore 
44
This was the version of history denounced as 'savage ' by the participates in the 1894 debate with which this article began. Insistence on a genealogical link, albeit metaphorical, with the indigenous past, and overt hostility to Spain, the two most striking features of the indianesque discurso cívico, had by 1894 been discarded, at least in Mexico, by writers of all political persuasions. If Spanish Americans were not the sons of Montezuma, whose children were they?
Other Ancestors
By the 1840s the different political and economic tendencies arising from independence had solidified into political parties in most parts of Spanish America. Historians have often attempted to map political affiliation onto social, regional or economic categories; Víctor Uribe-Urán, for example, has recently suggested that political affiliation in Colombia reflected disagreements between Bogotanos and provincials. 45 Alongside exploring the evolution of party politics we might also explore how political affiliation correlated with attitudes towards national history. Although as we shall see shortly those associated with liberalism in different Spanish American countries shared no consensus on the question of national origin, conservatives from across Spanish America held nearly identical views on this issue. This meant that the speeches delivered at independence-day celebrations by conservative orators in Mexico closely resembled those delivered by conservatives in Guatemala and Peru. Rejecting the independence-era idea that their Patrias dated back to pre-conquest days, conservative orators used the occasion of the civic festival to suggest that birth, or at least conception, occurred not in the distant preColumbian past, but rather in 1492, with Columbus's arrival in the Americas (or possibly a few years later, depending on the speed with which Spain's civilising influence was thought to spread). This was the opinion of the conservative Peruvian priest Bartolomé Herrera, who in his 1846 sermon on Peruvian independence explained that, following Peru's birth at the time of the conquest, it had enjoyed a happy childhood under Spain's maternal care: 'for three centuries the motherland carried us in her arms '. The Republic of Peru was thus ' not conquered but created by the conquest '.
46 Similar views were expressed roughly two decades later in Guatemala by another priest, who, on the occasion of Guatemala's independence day, asserted that during the colonial period the infant America had sat contentedly in the 'Motherland's lap '. Like Herrera, he regarded Colombus's arrival in the Americas as the beginning of history: 'here, gentlemen, is the first day of our appearance in the life of nations'.
47 This was essentially the same view advanced by the Voz de México in 1894.
Particularly characteristic of the conservative discurso cívico was an extended complaint about the prevalence of the sort of anti-Spanish indianesque speech discussed above. Conservative orators often drew attention to the fact that their speeches would omit inappropriate denunciations of the conquest. ' What good would it do us today to speak of the cruelties of Pizarro and Cortés ? To declaim pointlessly, to perorate vainly and needlessly? ', asked the Guatemalan José Milla in 1846. 48 In the same year the Mexican conservative Antonio G. del Palacio explained in his 16 September oration: 'Gone are the days in which celebrating independence meant arousing your ire against your fathers, because _ why confuse ourselves? Our ancestors are the descendants of the conquistadors'.
49 ' Since we are the offspring of the conquering race, it is ridiculous to place ourselves in the category of the conquered race ', remarked another Mexican conservative speaker, in a critique of previous years' discursos cívicos.
50
Conservative speakers thus offered their listeners an alternative ancestry ; rather than being the sons of Montezuma or Atahualpa, they were the sons of Spain. In a speech for 16 September 1850 that drew particular praise from conservative newspapers the Mexican poet José Ignacio Esteva praised the conquest for having brought Christianity to Mexico, and for ending Aztec cannibalism and human sacrifice. Refusing to condemn the conquistadors, he proudly proclaimed that ' we are all sons or grandsons of the conquistadors, and our patria is likewise the daughter of [Spain]'. 51 Another Mexican orator declared of Spain : 'I love it as the country of my progenitors, as the mother of the Pelayos, Gonzalos and Guzmanes, and I love it too _ dare I say it? as the patria of Hernán Cortés, that man as great as any who have existed'. 52 The conquistadors, rather than the Indians, were thus 'our ancestors'. Similar views were expressed in 1853 by a conservative orator in San Salvador, who explained that in his speech he would not insult the Spanish as they were ' our fathers' and ' our brothers, to whom El Salvador owed the 'origins of our civilisation '. 53 Since Spanish Americans were Iberia's children, to view Spain with anything other than gratitude and veneration would be to 'spit in the face of our fathers'. 54 Conservatives thus explicitly rejected the idea that they were the descendants of the pre-conquest Indians, and offered instead an alternative, Iberian genealogy.
Accompanying such ringing declarations of Spanish ancestry was a defence of the conquest as the source of Spanish American civilisation. The conquest, as one Mexican speaker put it, was a ' progressive movement towards Christianity and civilisation'.
55 Conservatives insisted that Spain's conquest of the Americas was providential; Columbus himself was God's agent: ' Columbus was needed and God sent Columbus', announced Herrera in his 1846 independence day sermon.
56 During the colonial period the Spanish transmitted to us their religion, their language, their habits and their customs : they shared with us their knowledge and their industry, their legislation was our legislation, with the modifications required by our circumstances _ we must confess that our social order owes everything to Spain.
57
Indians themselves ought to be grateful to Spain. 58 More dramatically, Mexican conservatives presented independence as the consummation of the conquest. The conquest and independence ' are brothers in one cause : the cause of humanity. Humanity therefore blesses these two events, and I too, who here bless independence, must be just, as I am in my heart: I also bless the conquest ', editorialised the conservative paper El Universal on 16 September 1851.
59
Not all conservatives went so far as to describe independence as a continuation of the conquest, but all agreed that independence was compatible with their Spanish, Catholic heritage. In the Guatemala of Rafael Carrera, for example, conservative priests developed an intricate theological justification for independence that presented Central America's 1821 Acta de Independencia as a special covenant between God and Guatemala in which Guatemala promised to preserve its Catholic heritage. This view was expressed par excellence in the patriotic orations delivered by the Guatemalan cleric Juan José de Aycinena in the years between 1837 and 1864. Aycinena and his followers thus interpreted independence as a method of preserving the faith 'which we inherited from our fathers'. 60 Whether or not independence was seen as a completion of the conquest, conservatives agreed that it was in no way a revival of pre-conquest indigenous empires. This is fortunate, since, had Indians really considered independence a vindication, Spanish America's ' civilised' population would undoubtedly have perished ' at the hands of savage ferocity'. 61 The same thing would probably happen, conservatives predicted, if liberals were to distribute their indianesque discursos cívicos to the indigenous population.
62
These two versions of history -the indianesque and the conservativeaccorded the pre-Columbian past very different positions within their regions' history. Advocates of the indianesque embraced pre-conquest history as an essential component of independent identity, while conservatives rejected it as a barbarous time preceding the arrival of true civilisation. Regardless of the position of the pre-Columbian past, however, neither view offered much scope for indigenous participation in the national present. On the contrary, advocates of the indianesque often believed that contemporary Indians had been so debased by the sufferings inflicted on them by the Spanish as to be unable to participate in civic life. 63 The indianesque thus provided a version of history that was simultaneously inclusive and exclusive. By incorporating the indigenous past into the national historical narrative, it valorised preColumbian civilisation, while at the same time separating contemporary Indians from a pre-conquest legacy which they were too downtrodden to appreciate or understand. As Enrique Florescano remarked apropos Mexico : ' by integrating indigenous antiquity into the notion of homeland, the Creoles expropriated their own past from the Indians and made of this past a legitimate and prestigious history of the Creole homeland.' 64 The conservative version of history likewise accorded the indigenous population an ambiguous place at the national banquet. If civilisation, and therefore history, had arrived from Spain with the first conquerors, then the pre-Columbian period constituted nothing more than a time of darkness, and was certainly not a source of national identity. On the other hand, since the colonial period was not viewed as three centuries of barbarism, but rather a time of increasing civilisation and gradual improvement, the Indians were not considered to have emerged from it fatally scarred. Indians might thus participate in civic life insofar as they embraced Christianity and the other civilising benefits brought by the Spanish, and provided they renounced the savagery of their pre-conquest ways, a process that, in the view of the Peruvian conservative Ricardo Palma ' will result not from legislation but rather the passage of time'.
65

The Liberal Search for Origins
In 1888 a discussion took place in Buenos Aires among several of the capital's leading intellectuals about whether to replace the historic Pirámide de Mayo with a new statue. The pyramid, a marble structure erected in what is now the Plaza de Mayo in honour of the 1810 May Revolution, had undergone several face-lifts in the preceding decades, and in 1888 some thought it was due for another. The liberal historian Vicente Fidel López maintained that the existing marble pyramid was a tasteless mishmash unworthy of the heroic event it purported to commemorate. He called for the structure to be replaced by something more elevating. Andrés Lamas, another liberal writer and politician, on the other hand, defended the pyramid as an historic monument which ought to be preserved intact. Discussion of the pyramid led inevitably to a consideration of the meaning of the May Revolution itself. Despite disagreeing about the appropriate fate of the pyramid that commemorated it, both López and Lamas agreed that independence (or more particularly, the May Revolution in Buenos Aires) marked Argentina's ' point of departure, _ the first day of its own life, of the national life of the former colony: on this day begins its history, its own exclusive history'.
66
The idea that 1810 marked the birth of not only the Patria but also of history had by the late nineteenth century become standard among the Porteño intelligentsia. The May Revolution was the 'epoch in which we were born into the life of nations', as the historian and sociologist Ernesto Quesada put it in 1895. 67 This view had begun to emerge during the war of independence itself, but was developed with particular clarity by the Generation of 1837.
68
Members of the Generation of 1837 advanced this interpretation of the May Revolution in many works, such as the large body of commemorative material written for the May festivals held in 1844 during the federalist siege of Montevideo. Unlike their enemy Rosas, these writers stressed that independence was a creative act that brought into existence something entirely new -' an American idea', as José Rivera Indarte put it, the birth of the Patria.
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The poet Esteban Echeverría expressed this view clearly in his 1844 independence day speech. 70 The May Revolution was, he felt, the triumph of an idea: the idea of democracy. Independence thus resulted from the 'necessary collision between the progressive and democratic idea of the May Revolution, and the retrograde and counter-revolutionary idea of colonialism' (with Rosas, at that moment laying siege to Montevideo, representing the still-living idea of colonialism). Like Indarte he employed religious imagery to describe the idea of Mayo. While Indarte had referred to the ' gospel of democracy ', Echeverría described Mayo as ' a mysterious trinity that becomes one and is incarnate in democracy '. 71 For this reason he viewed the traditional celebrations of May 25 as highly unsatisfactory. ' The homage hitherto rendered to the May Revolution has been more material than moral ', he complained. Worse, previous independence-day festivals had a strongly pagan aspect. Echeverría did not specify whether this consisted solely of the intoxicated appreciation of the fireworks and raffles that comprised the 'traditional ' May festival, or whether he also regarded as pagan the inclusion of children dressed as Indians ; it is tempting to speculate that he had both aspects in mind. 72 In any event,
the Generation of 1837 rejected the indianesque view of independence as a vindication of the Inca empire: ' The dispute between the Indians and the conquistadors is quite different from that that arose in 1810 between Spaniards and creoles [españoles europeos y españoles americanos]', explained Indarte, offering a corrective to the version of history presented in the independence-era Porteño festivals.
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If the May Revolution marked the birth of the Patria, who were its parents? A poetic answer was provided by Echeverría; the founding father was not one of the heroes of independence such as San Martín, but rather Spain itself. America, he explained, was a ' virgin beloved by the creator'. Spain, ' with lascivious eyes gazed on her beauty _ and for three centuries she was his slave '. Echeverría thus converted the conquest into an amorous episode.
74 The fruit of this relationship was the Patria: Spain, in the person of the conquistadors, was the father, America, the beautiful slave, the mother. Indians, in this conception, played no active role whatsoever; the procreating force was Spanish. The same idea was expressed even more clearly in another of the poetic outpourings composed for the 1844 Montevideo civic festivals. For extra emphasis its author made Spain both father and mother : ' Our valiant but unjust fathers/Enslaved the Indians _ /America in her breast will engender/A hundred Spains who will emulate the deeds/Of their common mother'.
75 Spain, as another writer put it decades later, was their ' loving alma mater '.
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The Generation of 1837 thus advanced an interpretation of the past that differed strikingly from the indianesque views propagated in Buenos Aires during the war of independence. Unlike the patriots of 1810, they did not view the May Revolution as the continuation of any previous indigenous empire. May Independence matched the conquest. For this reason the poem of American liberty is the only one worthy to continue the poem of the discovery and colonisation _ Columbus, were he alive, would say to Cortés, Pizarro and Balboa, ' I discovered this world so that you could conquer it ', and the latter would speak thus to Bolívar : ' we battled with the Indian in order that from his blood and ours would be born sons such as you, to proclaim from the heights of Chimborazo the liberty of America.
77
Note that the outcome of the encounter between the Indian and the Spaniard is a creole (Simón Bolívar), and not a mestizo. America was thus presented as the creole offspring of two heroic (in this case, masculine) races : the Indian and the Spanish. Other speakers, similarly affirming Guatemala's Hispanic heritage, viewed Spain as a mother. Addressing Spain, the 1897 orator announced: ' today, with the passage of time, which has extinguished ancient hatreds and healed old wounds, we do not hesitate to recognise you as our mother and we Latin Americans can say how much and how truly we love you '. Celebrating independence, he asserted, should not require him to ' hurl a thousand hurtful accusations against the motherland'.
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Liberalism in both Argentina and Guatemala thus came to embrace Spain as their nations' historic parent. In Argentina this process was already well under way in the 1840s, at a time when liberals in Central America and Mexico were still denouncing the conquest as a barbarous invasion. Despite the similarity of liberal thought in Argentina, Central America, and Mexico on issues such as the need for foreign immigration, local versions of liberalism differed dramatically in the chronology of their rapprochement with the Spanish past.
In Mexico as in Guatemala, it was only in the 1870s that liberalism began to show a renewed interest in its Iberian heritage, which expressed itself clearly in the civic orations delivered on celebrations of 16 September. The chronology of rapprochement with the Spanish past was thus quite separate from the rapprochement with Spain itself. Mexico, for example, re-established diplomatic links with Spain many decades before it re-established links with its Spanish heritage.
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During the early decades of the Mexican Reforma the discursos cívicos delivered by radical liberals continued to denounce the suffering inflicted during the colonial period, sometimes with a veiled eroticism similar to that employed by Echeverría.
Imagine a beautiful woman, her garb in tatters, her face sad, her hair loose, and her head bowed, with her chained hands dripping blood _ It is it virgin Anáhuac, young America, the goddess of the New World [who cries] ' free me ; I am the slave of the kings of Spain '.
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Speakers continued to celebrate the achievements of the Aztecs, but sometimes also criticised Aztec tyranny (other indigenous groups held very little interest for patriotic orators, although one speaker praised the Chichimecs as ' Mexico's Araucanians'). Cuauhtémoc made regular, but not ubiquitous, appearances in patriotic verses dedicated to 16 September. 
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In this way Mexican liberals, like the Argentine Generation of 1837, began to describe independence as the time when history began: ' When else should Mexican chronology begin but 16 September 1810 ?'. 84 It was that view that Francisco Cosmes challenged when he claimed that Mexico's true beginning was in 1492, not 1810. This insurgent genealogy was melded with the older indianesque version through the medium of progress ; civic festivals began to present Mexican history as a process of gradual development from the preconquest days to the pinnacle of progress achieved under Porfirio Díaz. Together these various stages 'form parts of our grandiose whole ', explained General Riva Palacio in 1871.
85 Such a vision of Mexican history was represented symbolically in the floats organised for the 1883 independence-day celebrations in Mexico City, which depicted successive stages of Mexican history, culminating in floats dedicated to progress and industry.
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During the Porfiriato the conservative appreciation of Mexico's Hispanic heritage began to be incorporated into official liberal ideology alongside these other genealogies. (Reassertions of Mexico's Spanish heritage also drew on the distinction that liberals had for decades been making between the Spain of the conquistadors and modern, liberal Spain.) 87 Independence became simply 'a phase in Spain's historical evolution'. Criticism of the conquest diminished dramatically and patriotic orators at independence day celebrations began to take a new (for Mexican liberals) interest in Spain. ' Oh Mother Spain, your great shadow is present in all our history; to you we owe civilisation', intoned Justo Sierra in 1883. 88 While in previous decades Mexicans had been told in such speeches that they possessed real or metaphorical indigenous blood, now they were declared the sons of Spain. Mexico's ' religion, language, customs, and indeed the blood that circulates in its veins are unimpeachable witnesses' of Spain's influence, explained another patriotic orator. 89 For this reason the organisers of one festival in 1874 were pleased that the event passed without a single 'muera ' directed at Spain.
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The effect of the pan-American liberal rapprochement with Spain was that by the end of the nineteenth century liberal and conservative civic festivals came to resemble each other in terms of their view of the past. In 1892 both conservative Colombia and liberal Guatemala celebrated the quatercentenary of Columbus's arrival in the Americas, an event that marked the start of what in the 1820s had been described in both regions as three centuries of tyranny. To be sure, there were some differences between the celebrations in these two countries. Most notably, the Guatemalan festivities, unlike their Colombian analogue, included a large contingent of Indians, who participated ' on the official order of the national government'. 91 Guatemala's liberal regime had not entirely shed its attachment to the indianesque, which stipulated some sort of indigenous dimension to civic festivals, although the effect of obliging the Maya to celebrate the arrival of Columbus was that the Guatemalan commemoration bore closer resemblance than its organisers perhaps appreciated to a colonial festival, with its catechised Indians celebrating 'with flutes and whistles their happy subjugation'. The republican civic festival had come full circle.
ruins' by the same Guatemalan independence-day orator who declared that Guatemala's Maya population rendered 'nugatory the consolidation of nationality '. 109 The existence of an archaeologically interesting indigenous past thus contributed, alongside Spanish America's Iberian heritage, to the formation of a national past whose distinctive contours were described in the independence-day celebrations studied here. But it would be wrong to see this uniquely as a process of increasing inclusion, or of cultural and historical mestizaje. While some scholars have argued that the reality of mestizaje has for centuries made the mestizo the quintessential Spanish American cultural hero, the speeches studied here suggest that the combination of Iberian and indigenous heritages typical of many forms of late nineteenth-century nationalism did not result in a new, mixed identity. 110 On the contrary, celebration of Spanish America's Hispanic heritage was heir to a conservative vision of history which dated civilisation from the conquest, thereby explicitly excluding the pre-Columbian past. Praise for the indigenous past as a source of national identity was usually premised on the rejection of the indigenous present, and the severing of any links between the Indian population and the pre-Columbian past. Or, to put it the other way, the Patria born of the encounter between the indigenous and Iberian pasts was not mestizo, but creole.
